In the modern age, the hermeneutics of the sacred text knows a differentiated approach, defined by the belonging to a certain school or exegetic group, researchers being more and more interested from an analytic point of view in the strong connection between history and theology, in its phenomenology. For specialized research, the interdisciplinary approach introduces new and surprising perspectives to the results, as the thematic of the Psalms underlines not only the interest rejoiced of by the fascinating Hebrew poetics, but also the analytic interest in their complexity, and most of all in the divine message, the historical, social and economic context in which they were written.
tive becoming, with a perfect exactitude but in unpredictable situations, of the "something" which shakes man in the most intimate areas of the psychic or changes radically his life" (Bertholet, 1995: 395) . The exigency of Hellenic gnoseology manifest themselves by the use of two complementary terms: fanšrwsij, ewj-"showing, manifestation, revelation" and ¢pok£luyij (revelatio) "revealing." The original sense of the first one, fanšrwsij -is "the opening of Christ the Saviour's Holy Tomb" (Eusebiu, 20) or at Saint Gregory of Nyssa, with the same meaning of "revelation, to make known, showing": fanšrwsij t‹n kekrumšnwn (45). The term also expresses the dynamic of the divine Providence's means of manifestation: fanšrwsij thj o…konom…aj (Didim, 29) , therefore a visible sign of divine love for the Creation. This context underlines the existence of a certain order imposed to humans. The prophet Jeremiah who "condemned the people's useless trust in the existence of God's temple among them (ch. 7, 1-10) proved the fact that the true certainty is the knowledge of Yahweh and not the political alliances of no avail with the Egyptian power or in increasing the military capacity" (Semen, 2008: 109) . The historicity of such a relationship between man and God was to result from the exterior drama of the situation; perhaps from this very reason "the Jewish people had as the primary feeling of their life the ardent dream of justice for the worldly destiny" (Berdiaev, 1996: 99) , a paradigmatic truth very well underlined by the King David in the Book of Psalms.
The hermeneutics of the sacred text knows a differentiated approach, researchers being more and more interested from an analytic point of view in the interdisciplinary relationship between psychology and sociology, history and theology, especially in their phenomenological conversion. Ernst Troeltsch offered some technical principles of historical investigation but, unfortunately, all of them devoid of the coordinates of the transcendent: a. all traditions should be submitted to critical analysis; b. the principles of analogy, correlation and reciprocity should be applied. Wolfhart Pannenberg suggested, on the other hand, the interpretation of history as a reality in its totality, declaring to be against the differentiation between historical acts and their meaning. In the spirit of research specific to Religionsgeschichtliche Schule, by the use of Heidegger's existentialist philosophy, with its inherent entailments, Rudolf Bultmann considered necessary the demythologization of the Scripture (1984: 88) although the "events of Revelation have their cause in the transcendent, in God as a existential and personal absolute reality, and these are told, permanently narrated, with a focus on the building event, the key, essential moments marking God's work in the world" (Petraru, 2006: 168) . Thus, we can understand why "the use of the critical-historical method in the study of the Scripture continued to divide theologians and even Churches" (Pelikan, 2008: 350) , and the social-economic effects (the germs of capitalism) will not tarry to appear on this spiritual background.
The dynamism of research as well as the methodological variety in a historical-theological and hermeneutical plan produced a change of tendency in the study of the Book of Psalms, especially after 1970 and until the 80s, the exegesis being grouped in five main directions: 1. the composition and the writing of the Psalms; 2. Hebrew poetry; 3. hermeneutics; 4. the critic of forms; 5. the analysis of the Psalms in the historical context of the Near East. Of the five areas of research, "the first three are the most important, contributing to the change of direction in the research of the Psalms" (Baker, Arnold, 1999: 329) . For example, Claus Westerman, in his study (1964: 336−343) ranges the Psalms in five groups (gr. I: 1−41; gr. II: 42−72; gr. II: 73−89; gr. IV: 90−106 and gr. V: 107−150) having as the general criterion the literary genre. Recently, "studies on the Psalms focused mostly on holistic analyses of the entire Book of Psalms, the most important being the ones of Gerald H. Wilson who brought this analysis in the present. Intending to analyze the structural analysis of David's Book of Psalms, in a much more recent essay, he spoke about a "Royal commitment as the frame system for the composition of the Book of Psalms, comprising the Psalms 2; 72; 89 and 144 to which is added a final wisdom comprising the Psalms 1; 73; 90; 107 and 145" (Wilson, 2005: 72−82) . For other researchers also "an important sign not only for the structure of the Book of Psalms but also for one of its themes is the emergence of the Royal Psalms in important conjectures (Psalms 2; 72; 89)" (Westermann, 1981: 250−258) which illustrate the true landmarks of Judaic spirituality, an aspect underlined by Claus Westerman. In his turn, David C. Mitchell, in "The Message of the Book of Psalms" achieves an impressive, cross disciplinary approach of their set of issues, underlining the full coherence of the Book of Psalms as a collection, believing that it "exists in order to be interpreted in an eschatological manner," as "the kingdom of David, far from being destroyed and seen as broke in the Book of Psalms, forms the basis for the eschatological hope in a messianic figure, found at the depth of the collection (Baker, Arnold, 1999: 337) . Mathias Millard, in his work "The Composition of the Psalms," concludes that "the main theme in the Book of Psalms is Torah, with the Kingdom of YHWH as a central motive. At the end, David is an integrative figure, as the "author" of most of the Book, but he is even more important in his role of a tormented being: if the greatest king of Israel was so much tormented, the more highlighted is the Kingdom of YHWH (ibidem, 338). Thus, the effect of the cross-disciplinary approach becomes even more apparent because it adds new and surprising perspectives to the results. For example, the researcher Gunild Brunert comes with an interesting hypothesis according to which "in the final form of the Book of Psalms, the Psalms from 90 to 100 are the words of Moses (see the title of Psalm 90)." He supports his thesis referring especially to the "attention paid to words and thematic groups of words," but it is mostly impressed by the ethical-spiritual aspects, especially the "need for confirmation in the majority of exhaustive discussions of every piece of writing" (ibid., 340). There are indirect arguments for a fact beyond the reason of doubt: "as endless as Moses' thirst for justice and the ideal was, as endless was his thirst for the God" (Neher, 2002: 79) he never stopped worshipping: "Let us sing to the Lord, as he was greatly exalted!..." (Exodus 15, (1) (2) (3) (4) (5) (6) (7) (8) (9) (10) (11) (12) (13) (14) (15) (16) (17) (18) (19) . At a more careful analysis, the legitimacy of this initiative can draw its arguments from two landmarks: the first one, from the Scripture, appears in Genesis 31, 27 where it is mentioned that, ever since the time of the Patriarchs, important events took place "with mirth, and with songs, with tambourines, and with harp," and the one of historiographic nature is supported on Philon the Alexandrine's affirmation who proved that Egyptian education opened for Moses the access to "the entire theory of rhythm, harmony and musical metrics" (Philon (1, 5), 1967) .
It is history which proves once again that one year after the coronation of Saul -lWaê v' in Ghilgal (Lemaire, 1994: 31) , (cf. 1 Kings 111, 12−15) a great Philistine army crossed the Plain of Esdraelon destroying the royal army in Mount Ghilboa; king Saul (2 Kings 1,4) and Jonathan, David's close friend were killed and the fight was lost. The failure was predictable because of at least two reasons: the first one was that it is obvious that "Saul did not have that feature of temperament which would have made people gather around him," a deficiency which led him inexorably to defeat. The moments of political-economic crisis underlined especially the fact that "he was not a leader of small change resistance, although as a king he began to gather an army of mercenaries" (Johnson, 1999: 53) . The second reason appears in the sequence of events during which the presence of the divinity is felt in history: before the final disaster, because of his hesitance, Saul had already lost the priests' trust and especially Prophet Samuel's trust (1 Kings 9−10).
The Scripture mentions the fact that David, dywI D' was among the mercenaries recruited by Saul, because the king, being fully motivated by the necessities dictated by the historical-military context "whenever he saw a strong warrior, he took him with him" (1 Kings 14, 52). The text associates thus two distinct elements of David's military career: he was a shepherd at his origin, the son of Jesse (Wigoder, 2006: 168) the descendant of Boaz and of Ruth the Moabite (Tercatin, 2006: 151) and especially it underlines the detail that he probably did not know to use a sword or to wear an armour (1 Kings 17, 39−40) his weapon being the rudimentary sling, the one which eased the killing of Goliath and implicitly his ascension in social hierarchy. The meeting on the scene of history is also due to the fact that David "used to play with his hand on the chords" in a wonderful manner and this is why he is asked to soothe by music the trouble of King Saul (1 Kings, 18,1) underlining thus the healing power of art. The historical truth seems to be that David served Saul in different periods, but he achieved military perfection under the Philistines. His deeds seem to have made King Achish of Gath to give him a plot of land in Ziklag (1 Kings 27, 6−7) although "the refuge brought with it a compulsory military service, with the possibility of fighting even against his own people. Not being a traitor, David convinced Achish that he was raiding against Judah, while he was attacking the Amalekites and other peoples from the southern desert" (Lawrence, 2006: 62−63) . In other words, David could have identified with the political interests of the Philistines, but the divine economy (2 Kings 5,2) made him an inheritor on the throne of Judah, even if Abner -the head of the army -preferred Ish-Boshet (tv, Bo + vyai ä ) Saul's only living successor. The beginning of conflicts in the Northern Kingdom (Israel) and the death of Ish-Boshet, killed by Baana and Rechab (Flavius Josephus, 2007: 384−385) , Rimon Beerothen's sons (2 Kings 4,5−7), launched the series of political opportunities which opened the way to the throne. Being a leader of those who opposed the ineffectual Saul, but also due to the military context asking for a good strategist and warrior, David received the North throne from the elders of Israel (2 Kings, 5,3). By the constitutional commitment of Hebron he becomes the archetypal king and warrior as, more than two thousand years after his death, Jews consider his reign (cca. 1040−970 B.C.) a golden age, David being even now a symbol of Jewish messianic hopes.
The axiological support for the qualifying adjective which identifies his reign has a great strength on a historical, economical, political and religious plan, as "under the conditions in which a religion -from whatever various reasons -knows a fundamental crisis, when the forerunners of a new religious movement step away from the private to the public sphere, when the ones from the opposition become representatives, it is then that we can speak about a crossroads of the epoch, of a radical change of paradigm" (Küng, 2005: 89) . David had a long reign which can be characterized as complex: first by the consequences produced because of the beginning of military conflicts specific to this geopolitical area, and on the second hand by the fact that during his reign there were a series of revolts and conspiracies, of which the most serious were the ones led by his own sons, Absalom and Adonia. The royal power of those times had a significant economical-financial component, as it was supported by an army of mercenaries which had to be paid in land, and in order to give it he had first of all to own it, therefore a permanent source of conflict. However, because he founded a dynasty which reigned for more than four centuries, although it knew conflicts related to succession (problems which are associated with polygamist monarchy), historiography records the fact that David was a paradigmatic king. First of all, because he knew how to combine the role of king with the one of high priest in a manner Saul had never succeeded. This situation became possible because Samuel did not have an immediate successor, which made it possible for a great degree of his spiritual authority to be transferred to David. As an argument against several opinion which contested, in smaller or greater measure, his authorship of the Book of Psalms, if it were only to use the arguments of geneticsan anthropomorphism of the plans of the divine providence -by the use of the algorithm of an inverse determinism, thus taking into consideration the qualities inherited by his son Solomon, we can affirm without any reason of doubt that David had received many gifts from God, among which a rich imagination and an artistic sensibility typically Semitic. The more so as the Scripture records the fact that the king often manifested this artistic talent and he took part in ritual dancing (2 Kings 6, 14−16). Secondly, David's position as a king-priest was legitimated by divine blessing, as long as his achievements in the military field, also due to the help of the divine providence, did not find a rival in the history of the Jewish people. Lastly, David establishes a national and regional capital city. By the conquest of Jerusalem -Solyma, as it was also mentioned by Homer (Iliad VI, 184 and 204), from the Jebusites, it will be known as the City of David (Flavius Josephus, 2007: 387) although it was conquered due to the bravery of Joab, his nephew. By the importance given to him and especially by the tolerant economical-financial and spiritual attitude toward its inhabitants, the great king proved that he was well aware of the nature of the Israelite religion and community; consequently God and not the king will be the archetypal leader, "the leader of the Judaic nation's destiny" (Sherbok, 2000: 14) . He transformed Jerusalem into a holy place by the decision to build the Temple and to bring the tabernacle (Flavius Josephus, 2007: 389−390 ), but because David was a military king and the Temple was a place of peace "God did not allow David to build it, this task being commissioned to his son Solomon" (Dimont, 1997: 55) . King David, although he may have had the financial power to build it, did not wish to imitate other absolute rulers of his time and transform the kingdom of Israel in a Temple-State, a fact which would have been a personal interference in the theocratic character of the state and its institutions. It is perhaps this very aspect which can be noticed during an exceptional moment (when he was on his deathbed), when he advised his son Solomon: "Keep the commitment to the Lord, following his ways, his decisions, his institutions, as they are written in Moses' law" (2 Kings 3−4), a fundamental guiding principle the content of which will be found summarized conceptually in the verses of the Book of Psalms and thus in Psalm 1 that we will focus upon.
The Semites in general and the people of Israel by excellence created an extraordinary poetry, not only by the beauty and the polysemy of the imagery and the richness of figures of speech, but especially by a lyric acknowledged as remarkable due to the uniqueness of its interior architecture. Thus, "Judaic poets did not think first of all to match syllables and words, but to lay down expressions and phrases by doubling the expression of the same ideas. It can be said that they enjoyed listening to the echo of the final sentence, thus they brought a rhythm to their thoughts" (Prelipcean, 2003: 280) ; characteristic for the poetry of the Semites is the rhythm of ideas, of sentences, achieved from a technical point of view due to the parallelism of the members, a device named thus ever since 1753 by the Anglican bishop Lowth. In Hebrew lyrical poetry is usually called ryv i î -shir (song), †μ š‹¹ [ -shira (singing, the term underlining the way of reciting it without a musical accompaniment because, on the contrary, singings which required an instrumental accompaniment, in general using instruments with chords (šŸ'J -kinor -violin) were called šμ N´ zamar (song), or †šŅ‹1 -zimra (singing), being comprised from a semantic point of view in another term: rAmð z> mi mizmor (psalms), singing songs accompanied by instruments. The nomenclature of Psalms is not a faithful mirror of the diachronic sequence of events, but it is a landmark able to help us especially in identifying, first of all, the suffering of the Jews. The nomenclature expresses ab initio the way in which the Psalms were to serve as a psychological and religious reminder at the same time, characteristics which underline once more the perfect pedagogy and divine working in history. Under the title of maschil -lyKi (f.m (teaching) we can find thirteen Psalms (among which we mention Psalms 31; 43; 44) pious poetic meditations, a fact also underlined by the etymology of the term which designates them, coming from the qal imperfect of the verb ƒμ [ † "to think" Six Psalms (from 15, 54-59) are called MT' _ k. mi (michttam-engraving, impression, ad litteram: poem sculpted in stone − a detail which underlines the necessity of keeping them in mind like an inscription) which, in a serious tone, remembering tragic events, also speak about the necessity of the divine intervention for his people's liberation of needs. Another type of Psalms (for example Psalm 7 and chapter 3 from the Prophet Abacum) are called 'Ÿ‹"¹ [ lament, an equivalent of classical dithyramb, characterized by a dynamic, effusive versification. Psalms 119 to 133 have the name of "the songs of ascension" tAlï [] M; ñ h; ( ryvi ª or the Psalms of steps, being the psalms sung by Jews in their pilgrimages to Jerusalem, when humbly they mounted the steps of the city. Many psalms are simply called tephilla h -hL' pi T. prayer, or †Ḱ¹ †U -"praise,"
names taken especially from their content and destination and not their literary structure. For elegy, ( †'‹¹ ™) for mourning poetry, we also have in Hebrew the term kinot oeŸ'¹ J -mourning. Judaic poetry, having a very marked didactic character, having the purpose of proving wisdom †ŃĶ †, placed in close relation to the divine Revelation, following the formative-educational effect. Thus, by the term le v. mi â , which in the Piel form has the meaning of speaking in parables, telling a saying, is underlined the sententious, gnomic character of Judaic poetry. In other words, if God reveals himself perfectly to humans, it is He who gives people words by which they can answer, in the same unique light of the Holy Spirit.
The traditional name of the Book of Psalms is M‹¹ L¹ †oe-š ¶ -· " -The Book of Praise, from †Ḱ¹ †U -praise, song of praise, or M‹¹ L¹ †oe -Psalms, a name which underlines from the very beginning the importance of this type of prayer. In the Septuagint -Codex Vaticanus (Price, 1940: 150) -the book is called Yalmoˆ or Bίbloj yalmin from the Greek yallî which at its origin means to pull, to rip, to pluck the chords of a musical instrument (harp or theorbo). The same musical technique is given in Hebrew by the term †'‹¹ "' "neghina h "-instrumental music, accent, melody, as well as by the verb "nagah" OEμ "' -to play an instrument with chords, thus underlining the means of performing. From here, the Greek synonym y£lma -"song played on an instrument with chords" and the term yalmÒj -"song accompanied by a harp." In the same way the name of Yaltšrion appears in Codex Alexandrinus, a term which originally designated another instrument with chords used for accompanying these songs. The Greek term is the equivalent of the Hebrew šŸN¸¹ N -mizmor, a word derived from šμ N´ -zamar which in the Piel form has the sense of "playing an instrument." The Latins, in their own turn, would call it Psalmorum Liber or Psalterium, because ever since 386, Jerome writes Psalterium Gallicanum for the liturgical use of Christians who spoke Latin.
Therefore, the Psalms which were destined for the cult were sung at different instruments, a testimony which can be found in their verses, of which we mention only Psalms 32,2; 80,2; 91,1−3; 150,1−5. The information from the Scripture on the singers of the Temple (1 Par 25), as well as the mention of dancing as a part of ritual (Exodus 15, (20) (21) , are edifying. In the modern age, although there have been attempts for re-enactment starting from the accents of the Hebrew text of the Psalms (musical directions, overwriting of a musical and liturgical type on the Masoretic text), these were not enough to allow for an adequate reenactment close to historical reality (Bădiliţă, 2006: 14) .
In the Septuagint, all the Psalms, except for the introductory Psalm 1 and Psalms 2, 10 and 33, are considered to be written by king David (Davis, 1944: 497) or at least are attributed to him. A hypothesis on the reason for which tradition supports David's paternity of the Psalms is also founded on Qumran writings. The scroll registered by specialists under the name of 11QApocryphal Psalms A "attributes the contents of the document to king David, although it is clarified that it represents only a fraction of its repertoire." Thus, in 11QApocryphal Psalms A 27: 4−11 it is said that "[David] wrote 3.600 psalms and 364 songs to sing before the altar for the permanent daily offering, for all the days of the year; and 2 songs for the offering on Sabbath; 30 songs for the days of New moon, of lent and for the Day of Atonement. In total, the songs he revealed were 446 plus 4 song to sing for the benefit of those overwhelmed (by evil spirits). All in all 4.050. All of these were revealed by the gift of prophecy given by God the Holy." (Campbell, 2005: 115−116) However, it is considered that Asaph is the author of Psalms: 50, 73, 74, 75, 76, 77, 78, 79, 80, 81, 82, 83, while the Psalms 42, 44, 46, 47, 48, 49, 84, 85, 88 are attributed to the sons of Core. Solomon is considered to be the author of Psalms 72 and 127, and Moses of Psalm 90, while Heman the Ezrahite and Ethan the Ezrahite are considered to be the authors of Psalms 88 and 89 respectively (Phillips, 2001: 11) . Where could these attributions appear from? The fact that they also had tasks of composition is only a relative supposition, resulting from the translation of verse 6: "All these sung under the guidance of their father in the temple of the Lord on cymbals, psalteries and harps, during the services in the temple of the Lord after the showing of David or the one of Asaph, Jeduthun and Heman." Probably this was one of the countless arguments for which the paternity of some psalms was also attributed to other authors, although, at least in this verse, the term showing can be identified with the one of composition, writing only in a free translation; the Hebraic text does not use the term †‚š to be shown, but it mentions clearly that these took place -OE ¶ L ¶ Lμ † ‹· …‹ -"under the hand (guidance) of the king." Thus, when King David, "the sweet singer of Israel" (2 Kings 23,1) is referred to, both the words mentioned in the second Book of Kings (6,21): "I will sing and dance before the Lord," and the semantics of the terms from several historical mentions, can be an argument for attributing his paternity to an important number of Psalms. Another argument can be formulated if we take into consideration the basis of liturgical music accompanying offerings in the Temple (1 Par 16, 37−42), where the great King David "is mentioned in prayers at all the important moments of the Jewish calendar" (Wigoder, 2006: 169) . As it is well known, the titles and the headers of the Psalms are not a part of the inspired text but they are additions made by the preChristian Judaic tradition in the attempt to provide data on the paternity, the type of Psalm and even the psalmists' "life setting" (Sitz im Leben) (Bădiliță, 2006: 17) . From this system of reference, in the classification of Psalms, Günkel comes to distinguish between five main genres: hymns, collective laments, royal psalms, individual laments, songs of gratitude, to which he adds a series of secondary genres, among which we find Psalm 1. This psalm is situated among the psalms of wisdom, the ones who teach people that meditation and the fulfilment of the Law are the only, the authentic source of happiness. It is here that he groups the following Psalms: 1, 31, 36, 48, 72, 111, 118, 126, 127, 133 and 138 . Therefore, it can be said that the Psalter is a Christianized of Heraclitus' p£nta·e‹ (Plato, 1978: 402; Aristotle, 1996) who kneeled humbly in the hierophantic light of the divine Eternity, mysteriously flooding him. On the contrary, the chords of the psalmist speak for triumph but also mourning, despair but also victory, complete faith but also fear, sadness but also joy, human mistakes but also victorious wisdom. The psalms were recited or sung by "groups arduous in reading the Torah as an introduction to reading the Scripture or opening the service" (Gerstenberger, 1988: 43) , accompanying the life of the pilgrim in his voyage on the road of salvation.
In this context, Psalm 1 has unique features, without being an exception from the rule. Although its main subject is man, it was classified among the so-called Psalms of Genesis, and from the point of view of the essence of the content it was included in the category of the Psalms of wisdom. To facilitate the hermeneutic analysis we give this Psalm in Hebrew transcription (Biblia Hebraica Stuttgartensia, 1997) as well as in the Greek of the Septuagint (2006): Psalm 1: Of David 1 Blessed is the man who walks not in the counsel of the ungodly, nor stands in the path of sinners, nor sits in the seat of the scornful; 2 But his delight is in the law of the Lord, and in His law he meditates day and night. 3 He shall be like a tree planted by the rivers of water, that brings forth its fruit in its season, whose leaf also shall not wither; and whatever he does shall prosper. 4 The ungodly are not so, but are like the chaff which the wind drives away. 5 Therefore the ungodly shall not stand in the judgment, nor sinners in the congregation of the righteous. 6 For the Lord knows the way of the righteous, but the way of the ungodly shall perish.
The psalm has the following internal structure: verses 1−2: the image of the righteous man, who decided to live according to the divine Law; v. 3: the description of the image of the sinless; v. 4: the antithetic presentation of the sinner and of his ephemeral existence; v. 5−6: God is on the side of the sinless defending him of the one dominated by sin. From a structural point of view, the Psalm ha the form of chiasm: A−B, B'−A'. Psalm 1 is the quintessence, the key stone of David's entire Book of Psalms, because it could have been placed anywhere, even at the end, without taking anything away of his value. It is the first because it uses archetypal structures of ideas, placing not David or Core or anybody else in front of God, but MAN by excellence, who is offered His plan: the happiness of the creature. To underline its importance, we could refer to the scrolls of Qumran. It is there also that, in the conflict between the "sons of light" and "the sons of darkness," the choice of one of the two sides is due to the option made by free will (Negoiţă, 1993: 24−32) . We find here, practically, a fundamental concept in the history of religions, that is the theme of the two ways (Vergilius, 1980; Hesiod: 1957: 56) which became in the Judaic but also in the Christian religion: the way of God (of the faithful, of David), and the way of those who stray from the Law. The theme is frequent in the Scripture of the Old Testament: Dt 30, 15-19; Ier 21,8; Pr. 1,10−15; 4,1819 . It is also relevant that, at the moment when they appeared in the middle of the Jewish people, even "Christians are called people of the way" (Daniélou, 2008: 31) , an expression also found in the writings of the apostolic Fathers: The Didachia (end of the 1st century), Herma's Shepherd (2nd century).
The source text contains in the beginning the formula: "for blessedness is the man" rv< Ü a] vyai ª h ' -yrE v. ( a; . Unlike the Hebrew text, in Greek translation the mention becomes mak£rioj ¢n»r -"the man is blessed" with a different semantics. A very interesting aspect can be noticed here − the fact that in the source text (in Hebrew) the accent falls on what the sacred author intended to underline: the existential condition achieved by following the Law, a condition given by God. From a spiritual point of view, the difference of accent is even more obvious: in the Hebrew text the accent is theocentric while the Greek text of the Septuagint (having, inevitably the hallmark of the topos: the Hellenistic spiritual environment and the translators' education), the accent is anthropocentric, being placed in an unnatural manner on the man who receives these gifts as a result of his choice to remain faithful. Exegetes noticed this displacement of the relationship as the Jew author uses the exclamation asheri -yrE v. ( a; î to higjlight the paradigm of justice, giving at the same time a force to the content of the teaching (Gerstenberger, 1988: 42) . Gianfranco Ravasi said that the term "has a much more obvious load related to the cult than the language of wisdom. (Ravasi, 1988: 73) . (Pr. 3, 13; Iov. 5, 17; Ecc. 10, 17) . The Jewish term refers to man -ha-iș (vyai ª h' ) as well as the Greek translation where the common noun ¢nÇr is existentially placed in front of a fundamental option: the way of an ephemeral existence, slave to sin, or the way of true happiness -fulfilling the divine commandments, because only "the sinless chooses God" (Kuen, 2002: 263) . On this act is founded, firstly, the essential psychological landmark of responsibility and implicitly of assuming one's condition, then, secondly, beyond the glyph shines the profound meaning of the word "man" which certifies by divine will the only one chosen to receive the sacerdotal anointment. The psalmist, in the Hebrew text, uses a special manner to underline, in the spirit of the Davidic paradigm, the state of happiness given by God to the one who is faithful to the Commitment: we have an internal parallelism, by the intentional repetition of the term yrE v. ( a; î (of blessedness). In the affirmative form it shows the field of ontological and especially spiritual definition, because in the negative formulation, "in mirror," it traces the line of separation between the two hypostases, by joining the negative particle -asher-lo -al{ ï rv< Ü a] -"which does not." This parallelism, able to confer an internal equilibrium and musicality to the sentence, does not appear in the Greek text, as "it seems that Jewish scribes never used scriptio continua, like the Greeks; the signs for separating words are present ever since the 8th century B.C., as proved by the inscription of Lake Siloam" (Vladimirescu, 2006: 71) .
Thus, for the believer, "there are two main contexts in front of him: the lawful and the juridical aspect where he finds himself not guilty (innocent -R‹¹ …\)" (Carez, 1979: 299) and we can explain thus the link of negations which obtain the relevancy of a confession: "walks not, nor stands, nor sits." By the use of the three verbs of movement there is a parallelism able to underline the quintessence of fundamental coordinates of the divine Law. The Greek translation uses oÙk ™poreÚqh -the passive aorist indicative, 3 rd person singular, of the verb porÚmai -"to go, to walk away, to leave" to convey the sense of the Hebrew text. In addition, the two verbs oÙk šsth and oÙk ™kaqisen convey the state of cleanliness kept near (not even in contact) with those who stray from the Law: the lawless, the killers, the sinners. In the Masoretic text it is used in order to translate the adjective sinners the term reshaim -~y[i î v' ñ r> of the qal form of the verb [i î v' ñ r> -to be mean, in order to underline the malevolent to God and to men. The adjective hattaim -~yai J' x; â -sinners is followed by letim ~yci ª le scornful, a term translated in the Septuagint by ¢sebin -lawless from ¢sebšw "to be lawless, to do an impiety," with the root aseb¾j, šj non-devotional, non-religious, lawless, unfaithful. The psalmist says: kaˆ ™pˆ kaqšdran loimin oÙk ™k£qisen -"did not sit on the seat of killers." Saint Basil identifies these loimo with the plagued (2001: 14) and this not only to show the measure of the ugliness of sin, but also to underline their harmfulness, their contagiousness in a spiritual plan, because "the corrupted impart to the others the state of corruption and destructiveness" (Teodoret, 2003: 6) . The psychology of the small group was well known. We also notice the existence of a synonymic parallelism formed of the following elements: man is described by ranking three features, three actions specific to the provisions of the Law: "walks not, nor stands, nor sits" and by an ascending gradation (climax) follow the inverse road from falling into sin. Thus, the sacred author formulated -by means of negative clichés, a synthesis of everything that the true believer would never do -an entire list with the acts of maximum gravity a sinner could commit. This enumeration achieves, by means of the interior architecture of the Psalm, an ethical significance and becomes a true signal of alarm synonym to the modern "stop here!" The effects of the choice become visible in verse 2, placed in antithesis to verse 1, a device used again between v. 1 and 3, then between v. 4 and 5, to illustrate "the good" and "the bad." The good do the "will" (qšlhma) of God, and the importance of this desideratum was underlined by the existential experience of David by the use of a word able to express the state generated by fulfilment unto God: the divine will associated to the state of comfort is expressed by the noun cï p. x, ñ (pleasure, desire, from the verbal root cPH pleasurable, to delight. It expresses the joy of meeting God by fulfilling the Law of which the faithful thinks day and night, underlining the essence of Psalm 1: the importance of the permanent following of the sacred ethical norm, as underlined by King David in 2 Kings 3−4.
As a stylistic device, the sacred author uses the hyperbola. Technically, this device is not used by chance as, referring to the divine Laws, this simple detail highlights the divine eternity by comparing the sacred time (the continuous present) to the time of humanity (chronologic), the life of man being biologically regulated after the circadian and nocturnal rhythm. In the Greek translation, in order to express its possibilities, the verb is in the active future, 3 rd person singular -melet»sei will meditate, from the verb meletin -to be careful, to think intensely precisely in order to underline the overwhelming moment of choosing the way. As compared to the Greek translation, in the Hebrew Bible we notice the Semitic refinement. Here, in order to highlight the state of continuous prayer due to the Creator and the Providence of the world, the author uses the poetic language; by using the verb hG< © h. to murmur, to whisper we have a metaphor underlining a quality which is not highlighted from a stylistic point of view in the Greek textthe state of the Mystery of meeting God in prayer. The Jew highlights magisterially the degree to which his thoughts should be impregnated by the Creator. Only by taking into consideration this aspect will we understand the next verse (3), where there are differences of translation. In the third verse, in the text of the Septuagint, the accent falls on the topos, becoming relatively simple by eliminating the emotional side suggested by the Hebrew text. To express the closeness to God (here with the meaning of "thinking about the Law") man is compared to the tree planted by the rivers of water -par¦ t¦j diexÒdouj tin Ød£tw. In the Hebrew text the accent falls mainly on the continuous manifestation of the divine providence, the author uses the plural ~yI m" ï ygE ò l. P; -l[; ( ( ( -near the canals of water (of irrigations) formed of the common noun M‹¹ "ĹP -canal of water (of irrigations) in the plural and the prepositional particle al -l[; ( near, above, height . Thus, the Hebrew text succeeds by the force of metaphor to present the specific of the geoclimatic area, not only by the focus of the metaphor on the element which is the most desired by the Semite living in the desert (water), but also by a confession which alludes to the vital social-economic priorities of those times, when water was brought with great efforts by means of these canals. The importance of this historical detail (which can be novel from a literary point of view for the reader) can only be appreciated by someone living in that space, fully conscious that the survival of his family or of the community to which he belonged depended upon the presence and the abundance of water. And the author intended to underline precisely this aspect, by a simple expression capable of increasing the level of understanding of the figures of speech. The simplicity and the expressivity of the verse, although it presents or at least it suggest an economic reality sometimes rough, represent qualities specific to the Semite literature, qualities which allow the Psalmist to make tangible to everybody the message he wishes to convey. However, although it individualizes by the notes specific to the Hebrew text, a fact which can be explained by the addressees, the message of the texts can be described with two essential attributesperenniality and universality -when wishing to underline the essential: the sense of security offered by God and the plenitude of His gifts for those who follow His commandments.
Going back to the image of the tree, we find out about the one who drinks the Word of God that he achieves the comfort of eternity: he bears fruit in his season according to the laws of nature; thus his life (his leaf) shall not wither -he will not know its turpitudes as whatever he does shall prosper. The detail that he bears fruit in his season can also be interpreted from an ecclesiological point of view as the fruit of the Holy Spirit in a completely spiritualized life. The eloquent expression for interpreting the verses from this point of view is supported by their multiple typological symbolisms, as they are considered to be a foreshadowing of the Tree of Life but also of the Cross. In addition some of the Holy Fathers (Hippolytus, Cyprian, Gregory of Nyssa) placed the symbolism of baptism.
Following the structure of the Psalm, we will notice that the discourse underlines significantly and visibly the life of King David, as in verse (4) there are constitutive elements of the antithesis: the "ungodly" are presented by a reversed comparison, by what they are not, as the sacred author attributes to them the symbol of the ephemeral, he places them under the sign of uselessness and the haphazard: the chaff which the wind drives away (in the text of the Septuagint: Ð cnoàj -dust, mould, earth, and in the Hebrew text it is translated by chaff -#Mo ª K; ). The antithesis becomes obvious: on the one hand, the stability and the perenniality of the faithful (the tree), on the other hand the Brownian movement of dust -the chaff (the ungodly), a matter without any practical value. In addition, we must say that in this verse, in comparison with the Greek text, in the Hebrew text the repetition are not so and the expression from the face of the Earth do not appear (Bădiliță, 2006: 42) . Moreover, specialists mention that a parallel can be made between the verse (5) and the text Sanhedrin 10,3 to underline the proto-Pharisaic origin of this Psalm, as Mishna refers to the "man of Sodom" when he refers to the decadence taken to an extreme. The verse (5) creates a synonymic parallelism: it is actually a parallelism of the wicked (as seen in relation to the result of the Judgment Day) to the ones who remained good, who will make the congregation of the righteous, respectively the ranks of saints referred to in New Testament writings. From a structural point of view, verse (3) refers indirectly from a temporal point of view to the right moment -» kairÒj "favourable moment" (for an action) and enters in connexion with verses 5 and 6 which almost subliminally refer anticipatively to the moment when the righteous will judge the ungodly together with God. The sinners will not have access to this corpus juridicus as "the Lord knows the way of the righteous." In this verse the Holy Fathers see an analogy to Christ who, through His activity, His Sacrifice and His Resurrection, shall delete "the way of the ungodly" and sin and its sequel (death) "shall perish." But there is another problem of translation in verse (5): in the Hebrew text the meaning of the expression WmqU å y" -al { -"shall not rise" (formed of the negative particle ‚¾ L -"not" and the imperfect qal, 3 rd person masculine, plural of the verb ME™ -"qum" ("to rise, to appear") is relatively different from the translation made in the Septuagint by using the word as a transitive verb, with the meaning of "to stand up, to rise." This meaning, referring to the future status of the group of indi-viduals who break the Law, obviously refers to the Christian idea of "rising of the death" (¢nast»sontai), at the moment of Resurrection. However, the Hebrew Talmud expresses the same idea when it interprets the common noun ŠṔ[¹ N -"judgement," focusing on its eschatological sense by "using a term which refers explicitly to the day of Judgement" (Schaper, 1995: 47) .
A true summary of the theology of the Psalms is, practically, impossible (Brown, Fitzmyer, Murphy, 2005: 766) , as the Psalmist opens the Torah with an introductory Psalm (Ps. 1) and he closes it with a group of the socalled Psalms of praise "halelu-iah" -Hy" ³ -Wll. h; ( , and we refer to Psalms 146-150. From the beginning, we notice an important aspect related to the Psalmist: "he does not find himself in the provisions of the Torah, a situation which invites him to meditation" (ibidem, 334) and this not only because the eternity of the Torah is intimately linked to the eternity of the Jewish people, as "Israel is a nation only due to the Torah." For the exegetes, "it became obvious that Psalm 1 was meant as a perfect basis for eschatological speculation. This speculation is, very probably, much older than the Greek translation of the Book of Psalms" (Schaper, 1995: 48) with all the inherent errors. This is why it can be said that the Psalms "are, before everything, cultural expressions of the doctrine; they describe Yahweh as He was adored and experimented in the liturgy" (Brown, Fitzmyer, Murphy, 2005: 766) .
In modern times there has been a tendency of situating the origin of the Psalms rather late, in the environment of wisdom, considering that the sages would have been responsible for the collecting and the forming of the Book of Psalms. It is perhaps from this reason that we should notice the structuring of the contents according to an antithetic dual scheme: the problem of blessing and of the punishment, as an illustration of the opposition between the righteous and the wicked, the sinners. From this point of view, the work of Herman Günkel and Joachim Begrich, Einsleitung in die Psalmen (1939) , is an important reference in the study of Psalms. Starting from their analysis, Claus Westerman adopts their typology and improves it. He "superimposes a transversal structure, which consists of the triad: You (God) -Me (the one who prays -the Other (the enemy)" (LaCocque, Ricoeur, 2002: 239) . The wisdom of the sacred author, lighted by the Divinity, crystallized the poetic line of the Psalms using certain "mod-ules with an archetypal value allowing the prayer to become personal, to achieve the identity of every believer. The Book of Psalms, metaphorically speaking, becomes an f£rmakon -the spiritual medicine needed by everybody at a certain moment (able to offer him the answers and maybe the desired solution) without having their own name written on the "receipt."
If we insist upon this subject we could formulate a second conclusion, with an apparent metaphorical nuance, but in complete agreement with the poetics of the Psalm: if the people of Israel had the Psalms as a topos and a means of meeting God in prayer, the Christians, before the Book of Psalms, had the icon. The Jews had the interdiction of the material representations (Monloubou, 1987: 610) of the divinity (Dt 5, (8) (9) , although the icon is prefigured in the Temple. For the Christians of the New Law the icon had this role of intercessor for humans; it has always been, like the psalms for the Jews, the open window to the Creator and the Providence Maker who cannot abandon His Creation. Like the psalmist, the icon gathers prayers of praise, of request and of gratitude in the same tripolar construction: God -icon -believer without interrogating the last one on his identity. Other common features are: simplicity, the natural representation of states and characters; these are the attributes which can be placed in perfect parallelism at the basis of the gnomic, universalist and unitarian construction of David's Psalms, among which Psalm 1 -"The Psalm of the way" (Talmud, 2007: Berakoth 9b, 10 a)-stands out excellently.
This approach on the set of issues of Judaic poetry, related to the personality of King David, underlines not only the interest rejoiced of by the Psalms, but especially the researcher's attempt to treat their complexity following a series of coordinates of which the following stand out: the divine message, the author and the social-economic, historical-political and implicitly spiritual-religious context in which they were written. It becomes obvious that only an interdisciplinary approach can lead to novel results, but we are only one step away from attracting the exegetes' attention; a human step which tries, as much as it is possible, to follow in a cognitivespiritual plan God's steps in history.
